slight shift. The 1980 document from the German Catholic bishops still sees the liturgical context as the "appropriate* (angemessen) locus for "Spirit-renewal," 17 a lead which is followed by the document from the bishops of the German-speaking areas of Switzerland and for Austria.
18
In both cases the focus is not on initiation. In the last document issued by the German bishops the sacramental and nonsacramental views are placed side by side. 19 Both views of baptism in the Spirit can find support within the Catholic tradition. The sacramental view has its basis in the rites of initiation and in the dominant way the Church identified itself during the first thousand years, i.e. in the ecclesiology of communion or koinonia. During this period no one wrote tracts on the Church; the first to do that seems to have been John of Paris (12407-1306). 20 But the early authors, e.g. Tertullian, did betray their ecclesiological suppositions. 21 Baptism in the Spirit has not been identified in patristic texts with any series of acts (usually including imposition of hands, praying for the descent of the Spirit, and an expectation that charisms will be imparted). In this paper I am going to examine one text from Tertullian, but first I will situate it in its historical ecclesiological context. Briefly, I shall sketch the biblical-patristic view of communion ecclesiology, with special reference to Tertullian. After some reference to the architectural setting of the rites of initiation in North Africa in the second and third centuries, I attempt to show how Tertullian saw the communion active in recruiting through one liturgy, which is both Christian initiation and what many would identify as baptism in the Spirit. I shall conclude with some systematic reflections.
ECCLESIOLOGY OF KOINONIA/COMMUNION
After the Pentecost event Peter went out and preached, not on the Spirit but on Jesus Christ crucified and risen (Acts 2:22-24). Those who heard the proclamation were "cut to the heart" and said to Peter and the other apostles: "What shall we do?" To which Peter responded: "Repent and be baptized every one of you in the name of Jesus Christ for the forgiveness of your sins, and you shall receive the gift of the Spirit" (2:37, 38). The dynamic is thus: Pentecost, preaching of Jesus Christ, conversion, baptism, imparting of the Spirit. 22 But there is a further development. "And all who believed were together and had all things in common; and they sold their possessions and goods and distributed them to all, as any had need. And day by day, attending the temple together and breaking bread in their homes, they partook of food with glad and generous hearts" (2:44-46; see also 4:32-33). This gathering of the community for the breaking of bread seems to have a Eucharistie dimension. 23 So, if one is true to the dynamics of Acts, one would add immediately after the imparting of the Spirit, koinonia/communion, i.e. community formation together with its Eucharistie expression. The language of Luke is communion language. These passages had a great influence on postbiblical ecclesiology. 24 To be more specific about the meaning of communion, let me give a short definition: "a sharing in one reality held in common."
25 Synonyms for koinonia are sharing, participation, community, communion. 22 Luke does not have a uniform chronology of how these elements occur. 23 But the early patristic development incorporated other biblical communion texts in order to lay bare the inner source of the Church's life, the mystery of the Church as it is hidden in the mystery of God, always returning to divine communion, communion in the life of God. The fountain of the Church's life is rooted in the many-faceted mystery of God. There is a pneumatological dimension: "The grace of the Lord Jesus Christ and the love of God and the fellowship {koinonia) of the Spirit be with ypu" (2 Cor 13:14; see Phil 2:1). The Church is a communion in the Spirit. There is also a specific Christological expression: "For as we have abundant sharing in Christ's sufferings, so through Christ we have abundant communion in the consolation too" (2 Cor 1:5; see Phil 3:10). The one reality all in the Church share is the suffering and resurrection of Christ; for this reason we are one. But there is also a participation in the mutuality of Father and Son: "That which we have heard, which we have seen with our eyes ... the life which is manifest... we proclaim to you so you may have a share with us; and our communion is with the Father and with His Son Jesus Christ" (1 Jn 1-4; 3:24). 26 The life of the Church is that one reality, that one life, shared by the Father and Son.
One could ask: Has this sharing in one reality held in common no expression perceivable by the senses? Yes, there is the sharing in the gospel about which Paul talks (Phil 1:5). But there is another perceivable level, which is sacramental: "The cup of blessing which we bless, is it not a sharing in the blood of Christ? The bread which we break, is it not a sharing in the body of Christ? Because there is one loaf, we who are many are one body, for we all share in the same loaf (1 Cor 10:16-17).
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Where the sharing in the Spirit, in the sufferings and resurrection of Christ, in the life common to Father, Son, and Holy Spirit, come to outward expression is in the proclamation of the gospel and in the sharing in the Eucharistie bread and wine. For Paul this divine and Eucharistie communion has economic expressions, i.e. in alms for the poor, "sharing in the relief of the saints" (2 Cor 8:3-5). One cannot expect Trinitarian and Eucharistie communion to be real when it is not also real in the world we all experience. If there is a communion from above, into which we are invited to enter, there has to be a corresponding communion from below (of earthly goods). This points to the importance move of God toward the world in sending the Son, who in turn commissioned the apostles, who founded churches in various cities. Each church in each city is a communion, but that which binds apostolic city to apostolic city and to other churches in other cities is communion in doctrine. Tertullian wrote: "We are in communion with the apostolic churches because our doctrine in no way differs from theirs; this is a sign of truth." 34 All of the apostolic churches and all the churches in communion with the apostolic churches constitute "one primitive apostolic church To prove that this unity [exists between them], they give to each other the peace, they call each other brothers; and they show hospitality to one another, rights which no other law directs except the unique tradition of the sacrament." 35 To give one another the peace is to be in communion, because they mutually recognize in one another the full apostolic life. The one reality which binds all is the unique tradition of the sacrament, a global concept for all of the saving truths and mysteries of the faith. 36 Included under the handing on of the sacrament are "faith in one God Creator of the universe, Jesus Christ born of Mary and Son of the Creator, the resurrection of the flesh, the Scriptures. From these mysteries the Church nourishes her faith." the celebration of the Eucharist. 46 Referring to the imposition of hands, Tertullian described its purpose as "inviting and welcoming the Holy Spirit." 47 In the West, in contrast to the tradition of the East (where the anointing was given heavier theological content), the imposition of hands was of great significance. Now we can visualize how the early Christians conceived the theological aspects of initiation by looking at how they used their church buildings during initiation. There was a widely divergent tradition as to shapes and sizes in what is called Roman Africa, which would be North Africa of the Mediterranean seaboard.
48 Without attempting to universalize the architecture of the early church in Roman Africa, I am using the model of a separate baptistry, related to, but separate from, a building with an anteroom and a larger room in which was an altar. In the baptistry there was a large circular pit filled with water so that, if an adult stood in it, the water would reach to about the waist. On the side nearest the door there were steps down into the pool, and on the opposite side steps up.
Asking for the Patrimony
There seems to have been the practice of baptizing infants, against which Tertullian issued a minority report, saying quite boldly: "Let them be made Christians when they have become competent to know Christ." The sequence of events as Tertullian knew them must be noted. Tertullian called attention to the moment when the candidates come up from the water (which would correspond to the steps up on the far side of the baptismal pool) after being immersed. This would have been in the baptistry, which may have been a separate building, or it may be that they used a river. 52 Then there is an indirect reference to the candidates entering the Eucharistie area proper ("you who for the first time spread out your hands in your mother's house").
Tertulliano phrase "the first time you spread out your hands" (primas manus ... aperitis) refers to the candidates lifting up and spreading out the hands in a prayer gesture. 53 The posture of standing with arms outstretched and palms open was customary when the community entered into the prayer of praise, in contrast to a penitential prayer made on one's knees.
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The expression "in your mother's house" (apud matrem) is a reference to the Church, both as a physical place in which to gather and as the mystery of God's grace. 55 As far as can be determined, Tertullian was the first to use the title "mother" for the Church, a theme he returned to several times. 56 Odo Casel remarked that Tertullian used the phrase apud 51 OB 20 (SC 35, 96). The phrase "peculia gratiae distributiones charismatum subiacere" is very difficult to render in English, and in part I have been guided by the Sources chrétiennes translation. 52 Justin Martyr was born in Nablus, the biblical Shechem in Samaria, was converted to Christianity about 130, and taught for a time in Ephesus and then in Rome. Speaking of the rite of initiation in his First Apology 61, he wrote: "Then they are brought by us where there is water, and are reborn in the same manner by which we ourselves were reborn" (Die ältesten Apologeten 70). 53 In his treatise On Prayer 14, Tertullian said that those who killed the prophets do not dare to lift their hands in prayer. "We, however, not only lift them up but also spread them out and, modulating them by the Lord's passion (dominica passione modulaftaj), in our prayers also express our faith in Christ" (CCL 1, 265). "Modulating" the hands according to the passion seems to be referring to the outstretched arms of Christ on the cross. 
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Tertullian went beyond saying that the newly baptized should expect the charisms to manifest themselves at this time. Twice he suggested that the newly baptized ask for the charisms to be imparted to them: u ask of your Father, ask of your Lord (petite de patre, petite de domino)" The nature of this prayer is not specified, and there was a suggestion that it is the Lord's Prayer, which has some probability. 61 The prayer was directed first to the Father and then to Jesus, a rather insistent formula. Specifically, the newly baptized were to ask for the charisms (peculia gratiae distributiones charismatum subiacere), which, ostensibly, one expected to find in a normal, healthy local communion. Tertullian used the expression peculium. This referred to the patrimony, or rather to that special part of the whole patrimony, the Sondergut, which the paterfamilias handed on to the sons or slaves.
63 Implicit is the presumption that the part of the patrimony which is given is handed over with a kind of openhanded liberality, gratuitously, without the sons or slaves having any right to it. 64 The persons who received it did not possess it as proprietors but as something which still belonged to the paterfamilias, of which the sons or slaves have the use. In this case the special part of the patrimony was the charisms. Among the charisms Tertullian named in relation to Christian baptism was the spiritus prophetiae.
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The requests for the part of the patrimony, which were the charisms, were made with the expectation that the petitioners would receive what was requested: "Ask, he says, and you shall receive."
66 Finally, Tertullian suggested that the prayer had been effective, the charisms prayed for had been given: "You have sought, and you have found; you have knocked, and it has been opened to you." 67 The most obvious sense of the words indicates that, at least for some of the candidates, there was some observable phenomenon, something experiential, perhaps the first expression of a charism, which would lead the onlooker to conclude that the prayer had been answered. Tertullian was not speaking in a vacuum. The presence and exercise of the charisms was a fact of ecclesial life in the second and third centuries. It would be a mistake to isolate the charisms from this ecclesial and ministerial context. There is no obligation to believe that the several lists of charisms in the New Testament (1 Cor 12:8-11, 28-30, Rom 12:6-8; Eph 4:11, 12; 1 Pet 4:11) present us with an exhaustive accounting of those operative in the communion; nor must we hold that a given charism always takes the same traditional form. This ought not be used to suggest that some of the charisms in Paul's lists, such as tongues and prophecy, should be discouraged because they are conditioned by circumstances in the early apostolic communities which no longer exist. If the Acts of the Apostles has any normative value, it indicates that tongues and prophecy have a privileged relationship to baptism in the Holy Spirit (Acts 2:1-4; 10:44-48; 19:l-6). 119 To insist on the charisms is not to suggest that they be highlighted as though they should dominate Christian consciousness. Though a quiet prophet would be something of an anomaly, not all charisms need be always front, center, and noisy. The operative word is "normalcy." A communion preoccupied with charisms would have small claim to embodying the norm. The charisms are rather a premise to the day-to-day life of the normal healthy communion. They are presuppositions implicit in the communion the way structural elements are implicit in a building. They belong organically to ecclesial ministerial life, not least because they represent a breakthrough, 120 a new dimension of life in God, which, when lost, represents a real impoverishment for the communion. 119 Paul and Luke had different understandings of tongues. For Paul they were unintelligible (1 Cor 14), while for Luke they were understood by others (Acts 2:6). 120 In the official text of the document from the German bishops this "breakthrough" character is acknowledged; see Der Geist macht lebendig 5,1 (Jesus ist der Herr 35).
